This article develops the transformation of studies on Brazilian shrines, based on the Catholic invocation of Our Lady of Conception (Conceição Aparecida), in a cultural reflection on the notion of the symbolic space in Latin America. Considering the expressive historical, semiotic, and institutional aspects of Latin America's cultural heritage, this study recognizes the emergence of a network of identification for religious spaces. A geography of cultural projection that helps to articulate the interpretation of symbolic vectors (in festivals, media, and tourism), facilitates both comparison with other localities (municipalities-shrines) in Brazil and Latin America, and the characterization of the theatrical aesthetic of devotion in the construction of continental heritage. Summarizing the qualitative verifications made during three years of research on strategies to irradiate devotion to the Virgin Mary, this study achieved an aesthetic strength evaluation of religious patrimony as a challenge to systems of the heritage of Latinity. We concluded that the greatest risk to religious cultural patrimony lies in the growth of fundamentalist ideologies, which seek to discredit the legitimacy of the Marian tradition, and the religious and cultural syncretism in continental identity.
Introduction
I Think and Exist. Therefore I Study was Gaston Bachelard's maximum response [1] to his predecessor Rene Descartes, author of I think. Therefore I am. Although we can scarcely observe the kilometric distance between these and many other genius thinkers of the scientific theories' process, by virtue of the mere natural right to imagination-a pulse as delirious and bold as mythical human time, space, and action in the analysis of theatrical events, and his mobilizing interdependence (on the chronotope, inspired by the contextual theory of M.
Bakhtin), which the author dubs "moving space vectors."
The response indicates mechanistic ideas when we consider the founding act of naming (differentiating) each of those "generic" spaces mentioned above, besides all the others that we could possibly imagine, as a preliminarily accessible example of geographical space: capital cities, historical cities, military cities, lost cities. There is, therefore, a specific sense that precedes generalization. Similarly, valleys (agricultural, swampy, planned, or of combat) can also qualify, more or lessas representative of human experiences that justify (select) such nominations. From this, we have created the foundation of the place in the path of specification, in creating a scenery that (re) memorizes a scene, or a set of scenes that mark this scenery better.
It is along this track that space finds the movement of time (geological, geomorphological, and anthropic, therefore, cultural), thus freeing itself from the constrained determinisms of fixture (always more enjoyable for general designs) and assuming the contemporary parameter of specific fluidity. Which cities, which valleys, which elementary events configure a theatrical celebration of the geographical, externalized on a geographic symbol? In other words, similar to geography, in its cultural nature, what becomes "matergraphy" before acquiring a theatrical dimension and decoding into patrimoniality?
suggests.
So-called shrines-originating in the religious field-are, in fact, symbolic representative places from the spaces lived and the experiences in their scenic temporality [4] . We will, based on a purely educational motivation, move from the fixed formulations of traditional religious, urban-metropolitan technology, landscape, or natural ecology constitutions in order to approach the creative kinetics of shrines. Artistically, the fluid constitution of a shrine as a "manifestation" or as a "coronation" party, forges a chronotropic wedding between space and time, and vice-versa. In the words of Lucrécia Ferrara [5] , it is about glimpsing the active determinants in time/space as a symbol, capable of reuniting, communicating, and approximating a habitat from an eventuality. She says:
In the first decades of the twentieth century, Bakhtin looked to face this challenge, and with sharp sagacity, he foresaw the future that was already starting to impose the need to pay attention to the nature of the way in which time was the architect of daily life. As a possible response to this challenge, Bakhtin created the concepts of polyphony and dialogue, which recover the long duration of the construction of mentalities of culture and the semiotic space of expanding manifestations, creating a logic macro trend… [5] We then recognize a geographic/semiotic interface of the shrine, because of its signification as a scientific object, which challenges new ways of time-space ordering. Later, at the closing of this brief journey, we will see how the matergraphy of the shrine leads us to re-adapt the polyphony and dialogue, in qualitative research about the patrimonial communication adapted to the understanding of the religious space. First, however, the recurring concept of "sacred", in its organicity, needs to be better delimited.
Problematization
No shrines are forged in the functional exclusivity of a single sacred role. The discretionary interpretation system adopted by Mircea Eliade [6] for the comprehension of pre-modern mythical man, didactically separates a sacred core (identified as mono) from its many "profane" surroundings (identified as mult). This separation not only can but must favor the photographic instant of a more dynamic film. The sacredness, as the "bellybutton" or "axis" of the world, only emerges as a ritual reverence of the celebrations if, and only if, all non-ritual moments and places cooperate in its profanity. This expression is much better understood in the sense of "preparation" than that of "negation" or "offense", precisely to facilitate the performance of that sacred project.
This will all surely be valid when we ignore marginal sacredness, that is, sacredness that is not hegemonic or subordinated. This is commonly the case when the "sacred" is reduced to the classic monotheist religious systems: Judaism, Christianity, Islam [7] . The sacredness of the profane universe also provides special times/spaces, which are relatively complex and deserving of the repositioning of the axis mundi. This is particularly the case in modern societies that incorporate multiple traditions and aggregate new rites and myths in their religious compositions. Exactly because of these new "compositions", we begin to observe the diffusing power of shrines in non-traditional models in the ritual, urban, and natural spaces, beyond the referring agricultural-livestock constitution that is so remarkable in Brazilian colonial formation. The post-colonization that was lived at the beginning of the twenty-first century, as we know through investigation and social experience, has gained new and diversified tessitura in the specific religious field, or even in the secular field, consolidated by overlapping crises and multiple information systems. The immediately resulting process of this tends to lead to the emergence of new religiosities, either in politics, law, artistic culture, science ethics, philosophy, or technology. We have reached this broadening of the religious field through symbolic elements designed in patrimonial space. Such elements awaken a unique possibility in cultural geography research, which we would now like to develop, promoting them as the source of new investigations for study projects through partnerships. The Marian Shrines in popular Catholicism outline a dynamic in response to the Jewish tradition: It is no longer about updating Israel's Semitic nomadism, contemporarily established in the wake of Universal Human Rights achievements [8] . Such targeting has been fed by the myth of the "chosen people" and the search for the "promised land", by which means the transformation of a mobile alliance (unstable) in the great static temple (stable), located in Jerusalem, was promoted.
Rather, it is about re-composing an entire mythological saga, based on the interpretation that Christianity rose on two urban pillars: Jerusalem and the Other City, conquered as "holy", i.e., Rome or its terrestrial similar. Both connect many places and people, based on the challenging idea that there are multiple arks of the covenant, both human and planetary. Therefore, if Judaism forged its "heritage" to the Western religious system, a primary paternal legacy when we think of the Greco-Roman traces of Christianity, we should now visualize its maternal counterpart. Its counterpart is seen as "secondary" when we limit ourselves to considering this paganism, a syntax of infinite ethnic/regional pagan-Open Journal of Social Sciences isms, forged over almost 1600 years if one counts from the time of Constantine's conversion from Emperor to Pope of Rome, as the referential process for the hegemony of Christianity.
The proposal here is diametrically opposed, because, in a certain way, in Popular Religiosity, Paganism has maintained its hegemony in considering that the continental enterprise conventionally called "Latin America"-both in its majoritarian Iberian colonization and in the French-Dutch or Anglo-Saxon contestation-has, in fact, lived the inversion of the mainly pagan matrix, always grounded in multiple holy sites. Here, the paternal bond to old Jerusalem has never been so relevant, although we must reconsider this distance (as relatively smaller) when the renewed international interests of Protestantism are examined, especially from the perspective of the neo-Pentecostal imaginary. We remember, particularly, the liturgical and discursive use of the heroic episodes of the Old Testament and the modes of cinematographic and architectural representation of the Universal Church of the Kingdom of God (UCKG), with mega touristic enterprises, such as Solomon's Temple in São Paulo.
A complex profane/pagan matrix of Christianism allows us, therefore, to find on many shrine models the "Latin" symbolic mode of construction, redesigned for the American continent. Usually, such matrices considered are from the defensive perspective, as corresponding to the exclusive condition of a victim of the colonization process. The indigenous and African descendant traditions, besides the relevant ethnic minorities, considered are without responsability by colonial history, based on the logic of popular Catholicism. However, for the conquered peoples, the colonial process is interdependent and more complex.
This extreme West (for it is interesting to consider it in this way), with its growing focus on immaterial assets, brings its sociocultural knowledge to the light of an infinite mix of cultural sources. Due to the unfolding of the geographical space of the religious field, it is necessary to acquire specificities that settled are in this matrix logic. Here, geography is recreatedas "matergraphy", to expand its previous scientific knowledge with the language of approximation of different pieces of knowledge. Matergraphy is a way of saying that the cultural and religious geographies have an expressive "gift" of producing goods and services, rooted in the diversity of experience of various peoples [9] . Especially, when such peoples do not dispose of the history of achievements, which could more effectively empower them than the acknowledgment of their right to existence would do. This is the socio-environmental reality that we typify as examples of models of Marian shrines in Latin America.
We will initially have as an exposition reference, the three models of devotional network on a national scale, moving from the Brazilian reality, with its shrines of different magnitudes-Aparecida, in the state of São Paulo, completed by its territorial area of diocesan irradiation; Belém, the capital of the state of Pará, projected in its great regional festivity; and Juazeiro do Norte, in the South of Ceará, cultivated in its pilgrim resistance tradition.
In examining this first item, we will frequently look to demonstrate the Latin American equivalencies, with their national trademarks, festive or popular, that can translate the "traditional" shrine model. We will simultaneously point out the predominance of a greater or lesser balance in the dynamic of symbolic vectors of devotional irradiation.
In the second part, we will work on the characterizing exposition of these vector forces, in terms of their communicational nature or, as we prefer to call them, "geo-educational." We use this term, as it is possible to re-learn the ways of knowing of geographic spaces in the metaphoric game between three hierarchic levels of appreciation of immaterial assets. Initially, the deepest ones, or "mythical-religious", which project our rituals and update the religious practices in carnivalization aesthetics. Sequentially, at the intermediate level, there are those exchange levels that translate the languages of nature into the languages of the environment. We call these "mediatic-ecosystemic" vectors, which correspond to advertising aesthetics. Finally, in the most superficial plan, the last vector forces, "political-nomads" or "political-touristic", which represent the other spheres that model the terrestrial externality, as a cultural planet, and in this sense, as a mobility and permanent change aesthetic.
To simplify, in order to comprehend such forces as shrine molders in a measurable spatial segment-here called a municipality-shrine-we will re-name the vectors according to their main derivative. The first is manifested by Ritualization. The second by Mediatization; and the third by Visitation. Therefore, the "ritualizing" festivity, the "mediatizing" advertising, and the "visiting" tourism represent, in this study, three communicational (and geo-educational) energies of the establishment of the symbolic space of shrine municipalities. The examples in this project directly emerge from the studies performed, with the group of municipalities devoted to the invocation of Conceição Aparecida, whose diocesan hierarchy transformed into regional shrines, thus defying the sometimes collaborative and sometimes competitive action of the three vectors.
Finally, to close the project, we directly approach the conception of the religious heritage or emerging patrimonialism of this Marian devotional design. This is precisely because, by default of the cares of secularism and the public domain of religious culture, a confluence of controversy causes the acknowledgment of a Republican "religious matter", which is far from being resolved, to overflow. Exactly that which should translate the multiple assets of popular Catholicism into cultural heritage; however, it "reduces" (rather than translates) it into a complex game of tensions between growing and resistant liturgical practices. Either they are Christian, non-Christian, or anti-religious. All suffer the growth of more or less fundamentalist processes, including the reading of the Marian devotion itself as a type of Catholic counter-reformation.
In this sense, it will be extremely worthwhile to show that the continuity of consciousness of the vulnerabilities of the terrestrial nature can no longer be ignored. Exactly for that reason, the reading of geography as "matergraphy" resizes the existing space to study its symbolic flows. There, on the shrines, where we acknowledge the matergraphic origin, we also notice the patrimonial tensions.
Brazilian Marian Shrines: Three Vector Models
As Moreover, the Marian representations, in local and historical contexts, can be understood as merely a didactic adaptation of the negotiation between Catholic expansion (even postcolonial) and the submission of the faithful, who are "passively" dependent on a human image committed to a more concrete or immediate material functionality. Are they: The Lady of Sorrows (to soften our woes), the Lady of Help or Relief (to help us), the Lady of Hope (to revive us), the Lady of Grace (to grant us such), amongst many other Ladies, not to mention the saints who are as or more committed to making this multiplication of Ladies express a collective of intentions. When not considering the compensations of one or another auxiliary of God the Father, who failed or was not properly, understood, localities recognized as centers of Marian devotion, based on the traditional invocation of the Aparecida Conception, tend to maintain this same principle.
The idea that the presences of the Virgin, in her Immaculate Conception, show us that abundance and fertility are possible, even in a world of ostensible scarcity.
This work considers the integrated reading of 37 Marian shrines, created by the association of direct invocations of the Mother of God in Catholic Christianity, such as the Immaculate Conception or Conception (more commonly used).
One of these invocations in particular-that of the virgin Aparecida-is known as capable of synthesizing this overcoming of the natural or social limits of the divine intervention, as visible (Aparecida) and miraculous (the virgin pregnancy). This is because, besides the main shrine (38˚) in the city of Aparecida (174 km from São Paulo), these smaller or more regionalized shrines facilitate a family-level, community-level, or local-level devotion by expanding the religious representation of such localities. escaped the multiple adaptive influences of peripheral peoples ("barbarians", "aborigines", "indigenous", and "blacks of the earth"), who depended on both regional and local deities to negotiate the significant learning paths of this abstract and distant faith. Visual and tactile sensibility, channeled through the figurative pedagogical exercise of Christian icons, through substantive images of Divinity/Humanity mediation in the figures of the saints, promoted the passage from "explanation" to "implication." To implicate is to compromise, to involve, endowing belonging to obligations when apparently, only physical-material property is seen [10] .
The theologian Alfonso Murad [11] reminds us, in his study of the theology of the image in the iconography of the Mother of God, of the troubled history of the negation and affirmation of the Marian religious icon in the faith content construction system. He says:
Strictly speaking, icons are not painted but written. This would be as the Sacred plastic scripture, in an image. From there comes the term iconography (which means writing icons), and iconographer (the writer of icons). This is an appreciated vocation in the western church, which implies serious responsibilities and proper spiritual preparation [11] . The transposition of this process to the West went through a troubled phase of historical pulsing on the edge of Renaissance modernity, as rearranged by baroque aesthetics. The two-dimensional system gained a higher meaning in the tridimensional models of the saints and Virgin Mary's, which were projected from the flags of processions and caravels to gain the form of statues, homemade or institutional. The shrines used as Marian models in this study on a national scale-Aparecida (SP), Nazaré (PA), and Dores (CE)-express this moment of achievement and resilience of a Brazil and America, in being submitted to modernization in terms of ways in which to write this Christian icon.
A vectorial exercise of symbolic construction, of the integration of different sacred-profane places, demands that integrating criteria be selected. We considered as "sacred-profane" the fixed or eventual (festive) locations that represent the confluence of religious interest in the dialectics of the approximation/isolation of mundane values. By that means, as opposed to conventional dichotomous approaches-willing to directly correlate religious with "sacred" versus non-religious with "profane"-we preferred to advocate the perspective of a tactical response to the marginalized experiences recognized by Michel de Certeau in his study
The Invention of the Daily Life: The Arts of Making [12] . Opposing tactic to strategy (sacred), he says: On the opposite, by the fact of its non-place, the tactic depends on the time, watching to "capture in the flight" the possibilities of gain.
It does not keep what it wins. It has to constantly play with the events to transform them into occasions [12] .
The tactic is existential. Therefore, vectorial logic allowed us to treat the national/regional and reticular moving scales as associative spatial ways: Where and how does an expressed Marian devotion establish a territory of cultural di- Basically, two predominant tendencies were observed in the way of understanding the use of symbolic vectors to promote the irradiation of this Marian devotion in its territory of influence [13] . The first, corresponding to the mir- This predominance of capitals, completing the survey in the 14 cities visited, allowed us to predict the second tendency, whose characterization was better delineated in the survey that cross-referenced secondary information from digital sources. Table 1 than Aparecida. Hence, the "descending" (not harmonious) comprehension of the vector process.
The correlation of these 13 items that complete our database for shrine municipalities was also elaborated in consideration of the lack of information (source gaps), especially in locations with a lower economic-regional and demographic size. This reinforces the condition of "collaboration" of the vectors in localities of up to 100,000 inhabitants. In these cases, the field visit in 14 of the 38 localities comprised an exercise tostrengthen the observation of the urban, ecclesial, and aesthetic/administrative structures inherited from the process of consolidation of the shrine in the municipal fabric. Therefore, the intention was not to observe the devotional event as a means to size it in terms of its cultural impacts on the city, neighborhood, or district. Rather, it was merely to note the diversity of inclusive landscape forms, or of the "shrine" place in the "municipality" space, or, conversely, by a set of symbolic representations, the municipality place in the shrine space. This inversion projects and feeds the parameter of the Aparecida geographical model, when expressing how the shrine is born in a municipal periphery (Guaratinguetá), creates local identity until it becomes a devotional reference (Aparecida autonomy), and in the monumentality of its spectacular construction, recreates all the spatiality of services within the shrine itself (Metropolitan Complex of the New Basilica). The photos of Pedra de Fogo (Paraíba), RibeirãoPreto, and Sorocaba (São Paulo)- Figure 4 -point to the projection of these "Aparecida stages" in the configuration of the emerging heritage in these municipalities. It is necessary to consider, later, what the limits of the public representation of these shrines are capable of articulating in terms of the religious specificity of the Christian communities to the non-excluding cultural access of the diversity of non-Catholic groups. We now deal with the theoretical challenge of the vectorial inversion of the symbolic irradiation forces promoted by the aesthetic play of images of Marian devotional landscapes. The scenarios (internal/external) of the urban theatricality of shrines multiply the patrimonial value of the localities in diverse traditions.
These scenarios, geographically updated in the patrimonial process, are centers of formation of a very complex network of connections, since it is already ready (inherited), in tessitura (incomplete) and, at the same time, in full dilution with the signs of terrestrial diversity (telluric syncretism).
Irradiation by Vector Inversion: Challenges to the Network of Shrine Municipalities
Moving from vector models, aggregators of the forces of visitation, communication, and ritualization, to a systematically reverse design, is apparently to "deny" the symbolic phenomenon of devotional irradiation in a single movement: inversion. However, appearances, when they do not deceive, demonstrate the power of reflective models, even when qualitative research drives the research process. In our case, this established is by the procedural antinomy of Christian doctrines, which radicalize the theistic (divine) path as unique to human salvation at the same time-space in which they promote, encourage, and absorb Marian corporeality as an indispensable image of the grace of God.
One can recover the game of appearances in the subtlety of the prophetic interpretation of sociologist Jean-Marie Guyau (1854-1888) [14] . In his treatise on the postmodern tendencies of religion-The Irreligion of the Future: Sociological Study-he works in the final chapters on metaphysical hypotheses, or in other words, on systems of values that are rationally credible and capable of replacing the irrational or illusory powers of devotions:
After the Stoics and Kant, a kind of orientation of all metaphysical hypotheses was produced. What is today the greatest attraction of these hypotheses is that they tend to give moral sense to the world, to give universal evolution a direction that is in conformity with that of our consciousness as social and affectionate beings. The future history of religions is summed up in the law that religious dogmas, first transformed into simple metaphysical conjectures and later reduced to a certain number of hypotheses among which each individual will make an ever more rational choice, will eventually prioritize especially the moral problem: religious metaphysics will end up being, above all, a transcendent mor- it infiltrates all spaces of life and merges with the market. We are in the era of integrated and generalized fun, marked by the hybridization of commodity, emotion and mass distraction [15] . Gigantism, visual shock, sonic and linguistic provocations, the escalation of violence, and celebrity worship are present both in the concepts of analysis of the hyperspectral and the forms of symbolic reading of the Marian shrines' theatricality. It is precisely the sum of theatrical forces-time/space/movement-that Pavis [2] termed "vectors", and then we allow analytical overreaching to affirm that devotional irradiation occurs through inversion: as ritual myths, advertising media, and tourism migrations are emanated from the ethical-religious energy of the shrine, devotional understanding depends on an emergence or emanating from aesthetics. Without beauty-and that of the Virgin Mary, festively and amusingly-the density of the Christian message no longer holds.
In these terms, it is important to think in terms of acounter-vector, in other words, an inverted vector of poetics as the theatricality of devotional knowing, which gives substance to the conception of the cultural and religious system, converted into a "geosymbol" of territoriality in the perspective of geographer Joël Bonnemaison. In researching the "in-exodus" rooting of the Jews to the expectation of returning to Jerusalem (terrestrial or celestial), Bonnemaison indicates, by means of religion, the functional metaphor of geography as the Prom- Considered from this angle, the objective work of the re-enactment reassumes a kind of intellectual dignity through the fading of the words behind the gestures and the fact that the plastic and aesthetic part of the theater abandon its character of decorative interlude to become, in the proper sense of the word, a directly communicative language... In short, the theater must become a kind of experimental demonstration of the profound identity between the concrete and the abstract [17] . The inverted vectors of festive aesthetics in the spectacles of Marian praise are games of concrete spiritual idealization and abstract terrestrial materiality. Ecclesial scenarios of strange (but desired) architectures welcome in and out scenes of reconciliation of the multiple and restless ways of creating the divine/human (in the venter or lap) of Mother Earth. Just as in the paired expressions in Figure  3 , the Marian images materialize the aesthetics of theatrical games, by inverting the scene to the scene, whether in the "destructive" frequency denounced by the radical consumerism of values of the "aesthetics of the hypermodern world", which is mostly excluding; or in the"constructive" frequency, usually inclusive, in the promotion of festive shrines and integrators of religious events in a geographic network of celebrations.
Precisely for this reason, the shrine municipalities (we of this interrupted communication) anticipate or evoke a continental network of tensions/conciliations at scale. They design a Shrine Continent to forge in the symbolic terrestrial space a matergraphy of religious heritage. The municipal "stages" of the shrines behave like scenic prophecies of reception of the senses of vectorial forces (visitor, mediatizing and ritualistic) and counter-vectors (of aesthetic inversions, spectacular and theatrical), as we try to schematize in Figure 5 (Schemas). The idea of using a schema synthesis is to operate an update of Figure 3 that involves (and re-adapts) other similar studies in the different nationalities of the continent, with the aim of expanding the space-time network that the reference shrines, with their smaller projections in the interior and larger articulations in capitals and metropolises, evoke.
The Matergraphy in the Bookkeeping of Continental Latinity
The aesthetic radicalization of patrimonial forms, as a reaction force or response to the symbolic vectors, leads to the widening of our gaze towards the continental scale. We consider this an inductive exercise of the interpretative work, a shrine places in regional and national forms of representation [19] .
In deciding whether to characterize the resistance of Cuban and Venezuelan societies, including their socialisms, whether to demonstrate Canadian or North
American multi-cultural complexity, or even to expose the mercantilization of the emerging Argentine, Chilean, and Brazilian economies, one must consider the nationally-sanctioned municipalities as connectors of a religious, Christian, and Western ideology. So…America is Latin too because it continues to be drawn into Marian devotional principles, and beyond that of the Catholic moorings of this origin and management, the patrimonial dimension of Latinity cannot ignore such geography.
The selection that characterizes Table 2 composed from the figure discussed above. The challenge to work on the long list of Latin American countries is now open.
Conclusion: Fundamentalist Risks of Matricide in Religious Heritage
The path covered by this winding article would not be compromised by the interpretation of the geographic network that we have named the matergraphy of religious heritage if we did not allow the problems of the overflowing of symbol- Aware that this study, which is partially closed, still needs to contemplate the stages of effective comparison of Marian devotion with other celebrations (Christian and non-Christian) in the continent, we consider the idea of reinforcing some of the points treated, without which the reticular space of the shrine municipalities would not be strengthened. 1) MATERGRAPHY can continue to be an instrument of analysis of the symbolic learning of religious cultural systems, provided it is not restricted to thinking that the Marian Devotion of Catholicism is the only model or standard of reverence for the Earth, Nature, and the spiritual forces that promote them. Despite all efforts to understand the Shrines of Conceição Aparecida, at no time did this study seek to restrict the conception of Matergraphy to the Catholic model of worship of Senhora da Conceição. Scientifically, the second is just a possible example of the complexity of the former, and, as has been seen, it gives us great possibilities of geographical interpretation;
2) HERITAGE-in its cultural, religious, and predominantly immaterial cut-must remain a field of identity debate and a growing source of approximation of the geography of artistic languages (especially theatrical). From this condition, we can think of the patrimonial issue as a thematic fuel for the impulsion of symbolic vectorial forces, those forces without which a relational analysis of the Marian spaces, whether internal or external, remains limited to ecclesial circuits.
3) The SHRINE MUNICIPALITIES correspond to the places symbolic of an unsurpassable fusion (and confusion) of political powers (secular and ecclesial), whose tendency is to imitate, in the game of time and space We plan to study the Capital-festivities in continuity to the bonds between matergraphy and heritage, highlighting shrine municipalities with greater official regional representativeness and also examining the secular challenge of considering its organizational specificities and its conviviality with other celebrations, both Christian and non-Christian. These are the future directions in which the bachelardian discussion, on the founding "study", will take us henceforth.
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